The contribution of monasticism to Christian theology's framework in almost all periods is undisputed. However, the eighteenth century as a period of monastic theology is still-unjustly-overlooked. That was precisely the time when monks, mostly Benedictines, challenged the traditional ways of theologizing and, along with a number of dedicated individuals, initiated what came to be called the Catholic Enlightenment.
1 This movement worked not only for a renewal of ecclesiastical practice and thought, but also for a peaceful dialogue between the Christian churches and even toward an ecumenical theology. One of the most intriguing figures of this enlightened theology is the Swabian Benedictine Beda Mayr (1742-1794)-the forgotten "grandfather" of ecumenical theology.
BENEDICTINE ENLIGHTENMENT
There is no clear, monocausal explanation of why the Benedictines became the champions of the Catholic Enlightenment. However, a number of factors contributed to this phenomenon. from their origin in a dogmatic heresy about predestination and rigorism, these ideas soon became central to the eighteenth-century Catholic Enlightenment.
Fourth, besides letters and scholars, a book exchange system was established. The Benedictine monks in southern Germany not only sent free copies of their publications to other abbeys-including ones abroad-in order to receive their scholarly works in return, but they also had invented a highly sophisticated interlibrary loan system that allowed Benedictine scholars to have access to the rarest books on the continent. Fifth, Benedictines all over Europe tried to organize themselves into scholarly societies. 4 While the founding of a Benedictine academy in the empire was not successful until the 1790s, the monks contributed heavily to the other scholarly societies, for instance, the Olmütz Academy of the Unknown or the Bavarian Academy of Sciences.
Sixth, these innovative ways of communication and transfer of knowledge steadily decreased the fear of contamination with Protestant thought and increased the readiness of the Benedictines to engage with the most pressing contemporary problems in theology, philosophy, science, and church politics. Many monks saw no problem in corresponding with Protestants. Here are just a few examples: When the Italian Benedictine Cardinal Quirini travelled to Swabia in 1748, he met a Lutheran theologian in order to discuss the works of Christian Wolff. Around the same time, Oliver Legipont wanted to start the Benedictine Academy of Sciences, for which he recommended a Protestant, Johann Christoph Gottsched, as honorary member.
Seventh, the influence of the Enlightenment on Catholics increased around 1740 or 1750, when the philosophy of Christian Wolff (1679-1754) became acceptable to Catholic scholars, since it promised to be a positive improvement of philosophical theology and an apologetic weapon in the fight against freethinking. 5 In his books, Wolff gave a rebuttal to skepticism and Spinozism, as well as an integration of all sciences to the end of an encyclopedia of knowledge. He principally acknowledged the rights of theology in his system, which was based upon rigorous application of the "mathematical method" and intended to be understood as modern Scholasticism. 6 However, for the Benedictines, Mabillon was not far off from Wolff, since the latter regarded the cognitio histórica as the foundation of philosophical knowledge and regarded the application of historical scholarship-very much like Bossuet-as an important tool for teaching the virtues. 7 This might explain to a certain extent why Wolff's "mathematical method" gained ground particularly in those Benedictine abbeys of Germany that had been influenced by Maurist historicalcritical scholarship.
8 A Benedictine Wolffianism evolved, which was followed by a broad and positive reception of Immanuel Kant (1724-1804) and Johann G. Fichte (1762-1814) until the nationwide dissolution of the monasteries in 1802-1803 put an end to the experiment of monastic Enlightenment, in which the Swabian Benedictine Abbey of the Holy Cross in Donauwörth, near Augsburg, had played a crucial part. Beda Mayr was born on 17 January 1742, in Taiting, close to the village Dasing (diocese of Augsburg) to an upper-middle-class family of farmers and was given the name Felix Nolanus. 10 After attending the abbey school at Scheyern and the high school in Augsburg, he studied philosophy in Munich for two years and then mathematics in Freiburg/ Breisgau. In 1761, he was received into the Abbey of the Holy Cross in Donauwörth, where he professed his solemn vows on 29 September 1762 and received the name Beda. After three years of studying theology at the common Benedictine college in Benediktbeuern, he was ordained a priest on 6 January 1766. Just a year later, Mayr was appointed to serve as professor of philosophy and theology within the abbey, a duty that he fulfilled until 1785. Occasionally he also taught natural sciences and mathematics, and even published in these fields.
11 However, it 13 He hoped for a reunion of the great Christian denominations and to solve the problem of its alleged biggest stumbling block, the papacy and ecclesiastical infallibility. During these years, Mayr also became acquainted with popular Enlightenment publications, which prompted him to publish a plea for the use of the vernacular in the Roman liturgy in 1777. In 1776-1777, he became prior of his monastery. 14 A year later, however, Beda was at the center of an enormous scandal when a personal letter to his friend, the school reformer and exBenedictine 17. The visitation protocols describe the situation of the abbey as being better than it had been in 1769 or in 1774. However, the community was split in 1778. Hörmann, "P. Beda Mayr," 204.
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Even though Beda was acquitted, in 1779 the episcopal chancery of Augsburg pressed for Mayr's dismissal as professor of the monastic college. 19 The only person to disapprove of this step and to defend Mayr was Abbot Gallus Hammerl (1776-1793), under whose patronage the Abbey of the Holy Cross had become a center of enlightened thought and liberal arts. 20 He was already used to encountering resentment to Enlightenment ideals in his own monastery-and in the diocese of Augsburg. 21 Mayr could continue to work, but he was required to send his lecture notes and theses to the abbot and the episcopal chancery for approval.
22
The censors were never able to find anything "revolutionary" in these writings, since the basis of his lectures were auctores probati. Mayr's new ideas were reserved for the academic circles outside the monastery. 23 He never taught his theology students the new philosophy because, in his view, the Enlightenment seduced young monks all too easily to adopt a libertine lifestyle, which was essentially hostile to the monastic one. 24 If a monk were to find Enlightenment on his own, then Mayr regarded this as a blessing, although he did not encourage him to pursue it. Why? Beda Mayr knew very well the dynamics of living in a community, and the clash of new and old ways of thinking could easily destroy a monastery. "Either all have to think-on the same level-in an enlightened manner, which is hard to hope for, or nobody."
25 Supporting a monk's ideas about the Enlightenment could also easily make him proud so that he would look down on his brothers and protest against monastic obedience.
26 Finally, he might regard his vows as null and void, but because of the state laws he would be forced to stay for the rest of his life "unhappily" wed to his community. 27 This considerate kind of theologizing, which was not in the least directed against divine revelation, the sacraments, or the church, disappointed radical Enlighteners who thought that Mayr would stand by their side. Stattler, professor of systematic theology in Ingolstadt, was certainly the most prominent Catholic theologian of the German-speaking lands. His multivolume Wolffian philosophy was initially praised as a renewal of the Catholic university curriculum, but when he applied Wolff's principles to theology, he increasingly caused unease among theologians, who feared that these ideas would result in semirationalism. The rise of Kant, his main opponent, brought an end to his reception in the academy; and Stattler's influence in the church became limited when his greatest theological work was censored because of the weak position he assigned to the pope. However, unlike Stattler, Mayr built his own theological system without the help of Wolffianism. Mayr never questioned Christ's role as the only savior or the legitimacy and authority of the Catholic Church since he was convinced that Christianity was the source of all true Enlightenment and that only the neglect and abuse of doctrines had led to the eclipse of reason. 29 Furthermore, he was confident that, in the face of the massive critique of religion in the eighteenth century, the doctrines of (ecclesiastical and papal) infallibility and tradition needed to be redefined with the newest means of logic and Enlightenment insights into morality and praxis, lest they wither away altogether.
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One of Mayr's major theological writings was a trilogy called Defense of Natural, Christian and Catholic Religion (1787-1789), written to address in detail the work of late Enlightenment thinkers (especially Lessing) and to propagate the moderate Catholic Enlightenment ideals of Ludovico Muratori and others. 31 These volumes were considered a new summa of Catholic theology. Not only a brilliant academic, Mayr also supported reform: he thought that the powers of the papacy regarding jurisdiction and the declaration of magisterial teaching should be more restricted than did most of his contemporaries, but foremost he became famous as a champion of ecumenism. Unfortunately, the late publication of this important work resulted in his never achieving the fame of his work's contemporaries. The second and third volumes were printed when the French Revolution began. Soon afterward, the Napoleonic wars put an end to the German ecclesiological system and contributed indirectly to ultramontanism, to which Mayr's view of the papacy was unacceptable. 
THE ECUMENICAL DESIRE
The growth of radical Deism in Germany in the second half of the eighteenth century forced Protestant and Catholic scholars sincerely to consider reuniting their forces. Already Johann Friedrich Wilhelm Jerusalem (1709-1789), in his speech Von der Kirchenvereinigung, which was published without his consent in 1772, spoke of the necessity of ecumenical task forces. At the same time, however, he described Catholic traditions (e.g., the hierarchical structure of the Catholic Church) as illegitimate "additions." 34 The Catholic thinker Jakob Heinrich von Gerstenberg (1712-1776) made this view more precise in his Allgemeine Gedanken von der Trennung der Christen (1773). He stated that ecclesiastical infallibility is the centerpiece of Catholic theology and the biggest stumbling block for reunification. 35 Mayr read Jerusalem's Betrachtungen über die Wahrheit der christlichen Religion and his short piece on the reunification, and it is very likely that he also knew Gerstenberg since his book was available in the monastery library. 36 Mayr was, like Gerstenberg, inspired by the thought of a reunion of the Christian churches, even if he personally had doubts that such a step would be taken within his lifetime. Protestant Churches (1778), which was put on the Index in 1783, expresses a decisive farewell to "classical" but fruitless polemic theology. 38 It is an honest piece of theological reflection, mostly because it was never intended for publication but was a private letter to a friend.
The pamphlet starts with an analysis of the current state of ecumenical dialogue. Mayr describes how both sides, Protestant and Catholic, cling to sectarian monologues instead of talking with each other. Mayr wanted to soften the petrified denominational borders, first of all by acknowledging Protestant erudition, goodwill, and good conscience, all of which were great achievements: only a few decades before, the Catholic theologian Nikolaus Weislinger, himself a convert, had severely damaged interdenominational rapport with his ferocious attacks on Luther. 39 With this statement Mayr tried to bring both camps of theology together to join in rigorous academic negotiations concerning a possible reunion. 40 An Academy of Reunification consisting of Protestant and Catholic theologians would be, in Mayr's mind, the institutional framework for this kind of challenge. 41 The theologians of the academy would review all different doctrines and then work on possible solutions. The final drafts of the solutions were then supposed to be handed over to the church (most likely Catholic) for a decision. 42 As a formal secretary of the academy, the professor for reunification would have to guide the committed theologians to be tolerant, irenic, highly argumentative, and constructive. 43 In the revised edition of the First Step, published in the third volume of the Defense (1789), Mayr himself seems to play the role of the reunification professor when he collects all different doctrines and gives suggestions for ecumenical agreements. 44 It was not extraordinary for a Benedictine to put so much trust in a society of academics. Some decades earlier it was the Benedictine order that helped to start the distinguished Bavarian Academy of Sciences (1759). Simply put, the monks trusted in the corporate power of reason. Like the Protestant thinkers who inspired him, Mayr considered ecclesiastical and papal infallibility to be the central problem of ecumenism. Therefore, he focused on a critical examination of the concept of infallibility in regard to its legitimacy and extension. He hoped that a compromise on this subject could bring about or at least start the reunification process. 46 Other different doctrines-for instance, sacramental confession, confirmation, purgatory, and so forth-were reduced by Mayr to the level of school disputes, which must not impede the reunification. demonstrates the self-confidence of this Benedictine, but it also indicates a considerable disagreement on the merit of "theological school opinions" in the late eighteen century and suggests that Mayr was ready to stretch Catholic doctrine to its very limits. 72 He was prepared to leave the majority of Catholic theologians behind for the sake of ecumenism.
THE LIMITS OF INFALLIBILITY
Mayr's discussion about the concept of infallibility has its background in early modern Catholic ecclesiology, which was written, in reaction to the Reformation, almost entirely in the form of an apologetic treatise. It was not the doctrine of the church as God's people that was the focal point in Scholasticism, but the church's hierarchical structure and its magisterium. Therefore, Cardinal Yves Congar 75 In their view, only the worldwide episcopacy is the highest and infallible judge in questions of faith and morals. With this definition, the German theologians named above distanced themselves polemically from Protestantism, rationalism, any kind of private revelation theory, and an exaggerated ultramontanism. The theories about ecclesiastical and papal infallibility were not yet dogmatically defined and, thus, were disputable school opinions.
Therefore, the sixth part of the Defense, in which the Benedictine argues for a new understanding of infallibility, is the most theologically challenging part of his book. For, if the aim of infallibility is the certainty of salvation for the faithful, infallibility cannot extend beyond the necessary elements of faith and morals. 76 Mayr thought it was a crucial mistake of polemical theology to remain silent about the limits of infallibility. With his new ecumenical theology he wanted to encourage the Protestants to "accept all doctrines of the Catholic Church as revealed by God/' 77 This new and limited concept of infallibility had, for Mayr, the potential to remove the last big stumbling block for a denominational reunion: "I call infallibility the privilege which Christ gave to his Church: to teach everything without the danger of falling into error and to teach what is necessary or useful for the faithful to achieve eternal blessedness. This also includes that she cannot teach anything that leads the faithful away from the order of salvation." 78 He viewed the church as being not only fallible in the realm of the dogmatic facts (facta dogmatica), but possibly also in the realm of truths about the faith. Certainly, such an error could not be material, but only formal, for instance, if the church were to declare an unrevealed doctrine to be revealed (such as purgatory). Such a virtual and formal error would not affect the holy order of salvation, especially if the doctrine in question were useful for the advancement of saving one's soul. 79 If somebody did not believe a doctrine that the church teaches to be revealed, he certainly would not lose salvation, but only lose a good and helpful means that could have helped him to achieve his final end. Therefore, even an "erroneous" teaching, that is a wrong proposition about the revelation status of a doctrine, would not be completely wrong, because the church can never err in teaching something helpful for achieving eternal bliss. Interestingly, Mayr saves the infallibility of the church by pointing to the primacy of ethics and praxis:
The doctrine, which we presuppose, is good and leads us into the order of salvation. In this the Church does not err, since she recommends a certain doctrine as useful. But the faithful do not necessarily need to know whether the doctrine is of direct divine origin, because the doctrine aims at the improvement of the heart, and such a proposition does not have any necessary influence on doctrines of faith or morals. Therefore such declarations cannot be part of ecclesiastical infallibility. Consequently, the Church does not lose trustworthiness if she errs in things that are beyond the sphere of infallibility.
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In Mayr's view, such a limited account of infallibility would be appealing to Protestants. 81 Again, he denied the claim, made by some of his fellow Catholics, that his project would undermine the authority of the church by explaining once more and in detail his differentiated concept of revelation: Even if a doctrine is not directly revealed through Jesus Christ and the apostles, there remains the possibility, which becomes an Obligation in the light of the church's authority, to regard such a doctrine as indirectly revealed. However, such a mediate revelation has to possess a biblical foundation, even if its main point is derived from reason. With such a distinction Mayr distanced himself from most of his contemporaries (e.g., Eusebius Amort), who regarded mediate revelation as a necessary deduction or consequence from directly revealed truths.
82 Nevertheless, doctrines of such a mediate character must not be mistaken for "school opinions" (sententiae), which never have the weight of the whole church's witness on their side. When, for example, the Council of Trent declared the seven sacraments to be directly instituted by Christ, whereas most Protestants accept only Baptism and Eucharist as sacraments because of their biblical foundation, Catholicism could regard the latter two as directly revealed and the other five as indirectly revealed through Christ in the church (viam ecclesiam): "Nobody can really deny the Church the power of instituting new sacraments, because of the ordinary promise of Christ to bind his grace to external signs, which the Church finds necessary to remind the faithful of important truths and to strengthen their inner holiness." 83 Even a hint from Christ (and Mayr viewed it as much more than that) would have given the church enough authority to institute the other sacraments. 84 It also worth noting that Mayr tried to reinforce his "project" by using the decrees of Trent, which, in his eyes, left the direct or indirect revelation of the sacraments open for discussion-a bold and idiosyncratic way of reading Trent! 85 Some of Mayr's authorities for the differentiation of the concept of revelation were well-known theologians; however, a detailed recent study could show that that there is an unbridgeable gap between these theologians and Mayr: 86 What the theologians of the past and of more recent times understand by mediate or indirect revelation would fall in Mayr's system in the category immediate or direct revelation. Is it possible that Mayr did not realize this? In my opinion he realized it very well! It appears to me that Mayr wants to minimize or even hide the "new" and "outrageous" aspect of his project. of the council inasmuch as he refused to understand the defined doctrinal differences as part of the Christian revelation (de fide divina). Furthermore, the question is justified as to whether Mayr's concept of ecclesiastical fallibility would harm the reputation of the church, since it would mean that the church had taught in error for over two hundred years that certain propositions were dogmata fide divina credenda.* 8 However, such criticism leaves out Mayr's main point, namely that the different, dividing doctrines are necessary to achieve salvation. 89 Even if the reputation of the church were damaged, its doctrines and practices would not have to change, Mayr insisted.
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If one does not take the theological concept of revelation into account, Beda Mayr's theses seem insipid. In the context of a classicist canon of revelation, though, which saw the church only as witness, an infallible definition of the magisterium entails that this definition is implied in the depositum fidei. 91 
THE DILEMMA OF HISTORICAL CRITICISM
Despite the enormous influence of Protestant theology on Mayr, it would be an exaggeration to reduce his sensitivity for the historical development of dogma solely to Protestant impact since the Benedictine was first and foremost a champion of Enlightenment Catholicism. 92 As recent scholarship has shown, this line of thought was less influenced by non-Catholic sources than previously had been thought. Rather, it was the late implementation of the reform spirit of Trent, combined with Enlightenment ideas. One of the most direct influences on the development of the Catholic Enlightenment was the scholarship of the Benedictine congregation of St. Maur in France. 93 The monks there pioneered in historical-critical erudition and initiated a new interest for serious historiography throughout stuck to historical-critical thinking and asked for a clear proof of infallibility in the Scriptures or the oldest traditions. 101 The absence of such a "clear" proof even led him to deny this doctrine completely. The Benedictine (until 1791) Benedikt Maria Werkmeister (1745-1823) did the same in his infamous book Thomas Freykirch. 102 As distinct from Gazzaniga, Wiest, and the authorities of Catholic school theology, Dannenmayer, Ruef, and Blau did not identify the content of Catholic faith with the one the apostles held. 103 However, their historical-critical thinking, like Mayr's, stopped halfway through, since they merged the historical awareness of Maurist and Protestant historiography with the ahistorical concept of a revelation that does not develop over time. Mayr proved himself to be a captive of this line of thought; he realized that ahistorical apologetics were the theological means of the past, yet at the same time he could not find a way to reconcile historical-critical achievements with the Catholic creed. 104 
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Mayr's most up-to-date idea was his differentiation between direct and indirect revelation, as it led to an ecumenical concept of a hierarchy of truths that was "reanimated" in the church during Vatican II. 105 During that council, Mayr's ideas were discussed-even if his name was not mentioned and even if it is doubtful that the council fathers knew of him-and through council fathers like Archbishop Andrea Pangrazio (1909-2005), Mayr's concept received acceptability. Pangrazio differentiated between dogmatic truths that derive from God's final aim (i.e., redemption) and those derived from the means of the order of salvation {Heilsmittel). Only the first (e.g., the Incarnation, etc.) can claim to be necessary for salvation, not the latter (e.g., seven sacraments, etc.). Interestingly, like Mayr, Pangrazio put the different dividing doctrines into the second category.
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Taken together, recent Catholic theology in the twentieth and twenty-first centuries has much more in common with the work of Beda Mayr than he had with his contemporary critics. 107 
ENLIGHTENMENT ECCLESIOLOGY?
Much more radical than his critique of the Curia, which owed its due share to Jansenist influences, is Mayr's ecclesiology. In his theological system, the church could no longer hold claim to the title "mediator of salvation/ 7 except as a teacher whose dogmas are helpful but not essential or necessary for achieving eternal beatitude. This reductionism is probably derived from radical Enlightenment theology, which had lost sight of the sacramental character of the church and instead regarded it only as a moral teacher. Furthermore, Mayr claimed that the church had to remain absolutely silent about the revelation status of all doctrines.
108 Only then could the divided Christian brethren accept a doctrine as an "ecclesiastical teaching" and not as a "truth of faith." Whoever did not want to accept such doctrines as "ecclesiastical teachings" would not be committing heresy, but rather acts of disobedience. In the case of speculative doctrines (e.g., the transubstantiation of the Eucharist), such disobedience must not be made public, according to Mayr. However, in his Apologie, Mayr corrected this terminology, since it could allow for a Protestant to doubt the infallibility of the church: "Since the Church herself does not regard speculative teachings as revealed, it must be up to the Protestant to hold them as a necessary part of the faith or not, as long as he is not doubting the truth of the teaching itself." 109 This means that, in Mayr's reunited church, a Protestant could believe that transubstantiation is not a necessary part of the Christian faith as long as he did not doubt the doctrine as such.
We can see a twofold change in Mayr's work: a change in the understanding of what the church is and in the meaning of membership in the church. The church is no longer the mediator of Christ's salvation, but a mere pedagogical advisor. 110 With regard to individual members, the consequence is that the church loses the authority to ask for obedience of will and intellect; church teachings are surrendered to individual judgment. Additionally, the faithful are absolved in advance from private disobedience, which harms the unity of the church, since disobedience is an indispensable part even of Mayr's ecclesiology and his plan for reunification. However, the result would be a community both dogmatically divided and indifferent, yet indifferent to the quest because it does not seek unity or truth-and here Benedikt Startler's criticism hits the nail on the head. should have a free choice to believe them in their hearts or not, but publicly must remain silent about their disbelief or restrain from criticizing the doctrine in question. But if a speculative doctrine is at the same time of practical importance, the obligation will depend upon whether the exercises of the doctrine in question are prescribed by the Church only as useful, or as being necessary. Protestants should not have to embrace the former, but should embrace the latter. VI. Even if Protestants do not accept these doctrines and do not exercise the actions which are connected with them, they cannot be called heretics; but the Church nevertheless will be authorized to exclude them from its visible community, since they disobey its administration.
anyone astray. Even incorrectly labeled doctrines can advance the attainment of heaven. 113 Yet, because of Christ's continuous assistance to the magisterium through the guidance of the Holy Spirit, Protestants must accept the church's teaching as such, even if they do not consider it to be directly revealed teaching.
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Despite Startler's justified critique, one has to defend Mayr against the harsh criticism of Johann Evangelist Hochbichler and a number of exJesuits, since Mayr never denied the importance of infallibility for the system of Catholic theology, nor did he deny its reality. 115 For him, finding the limits of infallibility was nothing new; rather, such a search entailed a more generous reading of traditional doctrine with ecumenical principles in mind.
116 A more generous hermeneutic could furthermore state that Mayr's project was the attempt to give a rational as well as an ecumenical explanation of papal and ecclesiastical infallibility as ministry of service, which receives its authority and legitimization directly from God. 118 His critics called him a "Judas," an "apostate," and worse. However, he always stated that he affirmed "before God and the world that I do not regard these [opinions stated in the third volume of the Defense] as certain conclusions, but rather as suggestions presented for examination so that I may learn whether they are true or false." 119 Unfortunately, hardly anyone gave him credit for this. Beda Mayr's theology certainly has its limitations; however, it is noteworthy that his way of theologizing never led to a divisive dissent, as was the case with many radical Enlighteners, but remained ever loyal to church authority and committed to the unity of Christianity.
